ABSTRACT. One approach within the Islamic camp treats Islam, which emphasizes overarching notions such as the 'Islamic brotherhood' and 'ummah', as incompatible with ethno-nationalist ideas and movements. It is, however, striking that in the last decades, several Islamic and conservative groups in Turkey have paid increasing attention to the Kurdish issue, supporting their ethnic demands and sentiments. Even more striking, the leftist, secular Kurdish ethno-nationalists have adopted a more welcoming attitude toward Islam. How can we explain such intriguing developments and shifts? Using original data derived from several elite interviews and a public opinion survey, this study shows that the struggle for Kurdish popular support and legitimacy has encouraged political elites from both camps to enrich their ideological toolbox by borrowing ideas and discourses from each other. Further, Turkish and Kurdish nationalists alike utilize Islamic discourses and ideas to legitimize their competing nationalist claims. Exploring such issues, the study also provides theoretical and policy implications.
Introduction
Several scholars observe that Islam plays an important role in Kurdish society in Turkey (e.g. see Bruinessen 1992 Bruinessen , 2000 McDowall 1992: 17) . The role of religion in Kurdish ethno-politics or ethno-nationalism, however, has received scant attention.
1 This subject deserves greater consideration because of the striking developments in the last few decades. As Islamic thought emphasizes overarching ideas and identities such as the 'Islamic brotherhood' and 'ummah' (the worldwide community of Muslim believers), rather than ethnic or national particularities, several conservative circles consider Islam incongruent with ethno-nationalist ideas and movements. However, certain Islamic groups and circles in Turkey are paying increasing attention to the Kurdish cause, supporting ethnic demands and sentiments. Some have gradually embraced an ethno-nationalist discourse and attitude, thus acquiring an ethno-religious outlook. Even more striking, left-oriented, secular Kurdish groups (e.g. pro-Kurdish ethnic parties and the Kurdistan Workers' Party, Partiya Karkeren Kurdistan, PKK), who were formerly distanced from . . . Islam rejects common national barriers, based on territorial frontiers, and ethniclinguistic and racial differences . . . Unlike earlier religions, Islam did not stop at the call to the faith. It proceeded to the establishment of a state which embodied a new nation, that of the believers, or the faithful: ummat al-mu'minin. The very basis of this new nation and its nationalism, if you wish, has been the religion of Islam . . . Islam, in other words, is integrative or has integrative ambitions on a universal scale.
The nation state in Islam is then an ideological, not a territorial concept. It comprises the community of the faithful or believers wherever they may be.
As Ataman (2003: 90 ) also observes, according to the Islamic theory of ethnicity, all Muslim ethnic groups are considered as one nation or one political entity: ummah (a transnational, Islamic community). Thus, nationalist ideologies or movements are considered divisive because Islam emphasizes the unity of God and the unity of ummah (al-Ghannouchi in Ataman 2003: 91). Nevertheless, Islamic thought does not ignore or reject different cultures, languages or nationalities; it ultimately acknowledges that ummah is made up of many different people speaking different languages. However, for Islamic understanding, the primary loyalty should belong to the ummah rather than to nationality or the nation-state.
In the context of the Kurdish issue, then, various Islamist writers and intellectuals disapprove of ethno-nationalist ideas and projects. For instance, Sakallioglu (1998: 81) observes that for Islamists, 'a "national solution" for the Kurdish problem in the Middle East goes against the core principles of the ummah because setting up nation-states divides the Muslim communities in the region' (see also Bruinessen 2000: 57) . 4 Likewise, Houston (2001: 157) notes that:
. . . Islamist discourse on the Kurdish problem gives its assent to the existence and equality of Kurds as a kavim (people/nation) and to Kurdish as a language, but calls for the subordination of such an identity to an Islamic one . . . Islamist discourse stakes a claim to be an ethnically neutral political actor: in the new social contract posited by Islamism, ethnic irons are withdrawn from the fire in the name of a more universalistic identity [ummah] .
In party politics, we see that pro-Islamic political actors also emphasize the Islamic brotherhood, especially the pro-Islamic National Outlook Movement (Milli Görüş Hareketi, MGH), which emerged onto the Turkish political scene in the early 1970s and was led by Necmettin Erbakan (1926-2011) (see also Duran 1998: 114). The pro-Islamic movement regards Islamic identity and consciousness as the major shared identity among Turkish citizens, transcending ethnic consciousness and particularities (Yavuz 1997: 65-6 10 Thus, despite its radical Islamic identity, Mustazaf-Der's standing on the Kurdish issue has major similarities with the ethno-nationalist position.
Similar pro-Kurdish discourses and attitudes exist among other Islamic circles in the region. The pro-Islamic Zehra Group, organized around the Zehra Foundation and Zehra-Der, is an interesting case. Constituting the pro-Kurdish wing of the conservative Nur movement, 11 the Zehra Group has positioned itself against the pro-state and pro-Turkish wing (i.e. the Gulen community) 12 and embraced the mission of promoting Kurdish language and culture (see also Bruinessen 2000: 56). For instance, since 1992, the group has published the Kurdish Islamic journal Nûbihar (Spring), focusing on cultural and literary issues. Muhittin Kaya from the journal asserted:
Certain conservative circles emphasize the notion of 'the Islamic brotherhood' as a solution for the Kurdish problem. Actually, by using religion they try to undermine the legitimacy of Kurdish demands. This is not really sustainable. On one hand, you regard the Kurds as your brothers but on the other hand, you ignore their language and cultural rights. If a Turk enjoys certain language and cultural rights in this country, a Kurd should also enjoy the same rights and freedoms. As Prophet Muhammed also states, as brothers, Muslims should not oppress each other. Thus, rather than Islamic brotherhood, legal brotherhood and equality would be the real solution to the problem. 13 As evident from this statement, conservative Kurdish activists are critical of the idea of the Islamic brotherhood, which is used by certain pro-Islamic circles to promote unity and solidarity among Kurds and Turks. Because the Islamic brotherhood subsumes ethnic identities under an Islamic identity, religious Kurdish activists regard it as assimilationist. More striking, Kaya is also drawing upon religious ideas to promote the Kurdish cause.
Since the early 1990s, religious Kurds have become more interested in Kurdish history, language, culture and rights, 14 and their pro-Kurdish discourse is empowered by frequent references to Islam and the Koran. In other words, conservative Kurdish circles utilize religious discourse to legitimize ethnic differences and demands and to defend Kurds against assimilation. They emphasize that Allah created different races and languages equally. If one agrees with this interpretation, then suppressing the language and rights of the Kurdish people violates the teachings of the Koran. In his analysis of Kurdish Islamists' position on the Kurdish issue, Houston (2001: 177) suggests that the 'Kurdish Islamist discourse is concerned to show that on the contrary Religion and ethno-nationalism 555
Islam does not cancel ethnic subjectivity and that such subjectivity is not a Western innovation . . . At a more basic level, Allah delights in diversity, otherwise humanity would have all been created the same'. As will be discussed in the following, the Kurdish ethno-nationalist movement has also undergone a major change in the last few decades, developing a more cordial view of religion (see also Bruinessen 2000: 57). The following section analyses the attitude of the secular, leftist Kurdish movement toward religion in the last decades.
Islam and the secular, leftist Kurdish movement
As a secular insurgent movement, the PKK originated from the revolutionary left in Turkey in the late 1970s (see also Jongerden and Akkaya 2011; Ozcan 1999; Taspinar 2005; Yavuz 2001: 9-10). In its early years, the PKK aimed at establishing a united Kurdistan based on Marxist-Leninist principles. By the early 1990s, however, the PKK started to distance itself from those ideas and became increasingly ethno-nationalist, emphasizing Kurdish rights and freedoms (Yavuz 2001) . 15 In parallel to such an ideological shift, it softened its attitude toward religion ( It was only with the demise of Marxism as a political force that Islam returned to Kurdish politics as a significant factor and Kurdish identity politics to Islamism . . . The PKK adopted a more respectful attitude towards Islam. It had initially, like all left-wing movements in Turkey, been not only secularist but distinctly anti-religious.
As a result, in the early 1990s, the PKK formed an Islamic, Kurdish nationalist group called the Islamic Party of Kurdistan (Partiya Islami Kurdistan) (McDowall 1996: 433) . It also developed close relations with meles (Kurdish for mullahs; see the following) and tried to organize them around Kurdish nationalism. 16 By the 2000s, we see that religious rights and freedoms had become a natural part of the political discourse and strategy of Kurdish ethno-nationalists. The PKK's approach toward religion in its first period saw Islam as an obstacle to the development of national consciousness and modernity among Kurds. Therefore, the return of religion or at least a much more conciliatory attitude toward it constitutes a turning point in the Kurdish ethno-nationalist movement.
The pro-Kurdish BDP has been even more active in utilizing a pro-religion discourse and political strategy. For instance, on 25 March 2011, as part of a larger sivil itaatsizlik (civil disobedience) campaign, the BDP initiated Sivil Cuma 'Civilian Friday Prayer', which boycotts Friday prayers at statecontrolled mosques. Party officials argue that they do not want to stand behind state-appointed imams because they feel that state imams propagate pro-state, pro-government views and Turkishness. Party co-leader Selahattin Demirtas claims: The party leadership thus organized prayers, led by meles, who volunteer for the events outside mosques, at public squares. Meles are Kurdish religious scholars and teachers, highly respected by the people in the region. Most of them have received 'unofficial' madrasa education and training. 18 Thus, they are also regarded as non-state imams. The meles leading the prayers deliver the sermons in Kurdish and they make highly ethno-nationalist statements. 19 For instance, during one of the Civil Friday Prayers in Cizre, a district of Sirnak, Mele Sait Acartay criticized the Directorate of Religious Affairs (known as Diyanet, see the following) and stated in Kurdish, 'Is there any language ban in religion? Can you show us whether the Quran has a language ban? They say we are brothers . . . However, one brother's language is permitted [Turkish] , while the other's is banned. What kind of a brotherhood is this?' 20 The Civilian Friday Prayers have emerged as a major challenge to Turkish-Islamic understanding and the state's control over religion. As will be discussed in the following, pro-Turkish, conservative circles openly criticize this initiative.
The BDP also organized a commemoration ceremony for Sheikh Said on 29 June 2011, the anniversary of his execution. Said was a Kurd from the Naqshbandi order and led the first major Kurdish rebellion against the newly established, secular Turkish Republic in early 1925. The rebellion incorporated ethno-nationalist and religious motivations and goals (Entessar 1992 During the commemoration ceremony, participants cited verses from the Koran and prayed for him. Having died for Kurdish rights and freedoms, he is also referred to as a martyr. 21 Kurdish Islamic civil society organizations also participated in the commemoration.
In line with its new approach toward religion and religious issues, the BDP also supported popular (and subsequently elected) candidates from the conservative Kurdish movement, such as Altan Tan and Serafettin Elci, during the June 2011 elections. Tan, who was a prominent figure in Turkey's pro-Islamic movement (i.e. the National Outlook Movement), is now active in Kurdish ethno-politics, promoting pro-Islamic and pro-Kurdish ideas. Criticizing the conservative government's attitude on the Kurdish issue, Tan has stated, 'This government resorts to religion whenever it is in trouble and abuses religion for political interests . . . If Prime Minister Erdogan is a real devout Muslim, then, let's resort to Sharia [Islamic law] and see what rights and freedoms it grants to the Kurds . . .' 22 After the June 2011 elections, the BDP leadership put forth a bill proposing that female deputies should be allowed to wear headscarves during parliamentary meetings. 23 This action surprised many circles because it has been conservative parties rather than secular parties that have been fighting headscarf bans.
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In addition to such actions and initiatives, we see Kurdish ethnonationalists increasingly using Islamic ideas and references. For instance, to legitimize the existence of ethnic and linguistic differences and their equality in front of God, Kurdish activists frequently cite verses from the Koran, especially the thirteenth verse of chapter 49 (Al-Hujraat): 'O mankind! We have created you from a male and a female and have made you into nations and tribes that you may know each other. Surely the noblest among you in the sight of Allah is the most godfearing of you. God is All-knowing, All-aware'. The twenty-second verse of chapter 30 (Rum) is also highly quoted: 'And of His signs is the creation of the heavens and earth and the variety of your tongues and hues. Surely in that are signs for all living beings'. 24 Kurdish ethno-nationalists argue that if all languages and races are created equal by God, then the denial and suppression of the Kurdish language and Kurdish rights violates God's word. For instance, referring to Al-Hujraat, Mele Zahit Çiftkuran, chairperson of the Association for the Solidarity of Imams (DIAYDER), 25 which is sympathetic to the BDP, stated to the authors:
They tell us that we are religious brothers but they use the Islamic brotherhood to suppress and silence Kurdish demands . . . When we look at the Koran, we see that Allah created different races and languages equally. One is definitely not superior to another . . . We are, however, unequal brothers. Diyanet, for instance, does not really represent all religious sects. It takes side with the Sunni-Hanefi school. 26 Similarly, Mele Mehmet Gönden, a member of the Diyarbakir-Sur municipal assembly, asserted:
If we look at the Koran, we see that Allah created different races and languages equally. Allah does not distinguish among them . . . If so, then how can you ignore or suppress a nation and its language . . . If you do that, then, you would violate the Koran. 27 The previous examples are enough to conclude that we are seeing a major change in Kurdish ethno-nationalists' attitude about religion. The movement, which had ignored religion in its earlier stages, has developed a more positive approach toward Islam and the men of religion (e.g. local mullahs) in the 1990s. In the 2000s, we saw increasing usage of Islam by Kurdish elites to legitimize ethno-nationalist messages. As a result of these changes, the secularist bias of the Kurdish ethno-nationalist movement is decreasing. As Gulten Kisanak, co-leader of the BDP, stated 'In the BDP, we are open to both secular and religious individuals . . . During Ramadan, we continue serving teas or coffees to our guests in party buildings but we also organize iftar dinners [the dinner eaten by Muslims to end their fast after sunset every day during Ramadan] for those who fast'. 28 How do we explain the timing of this shift by Kurdish ethno-nationalists? In other words, why have Kurdish ethno-nationalists' pro-Islamic discourses and attitudes become more visible in the last decade? Figure 1 , which shows the electoral popularity of major political orientations in the Kurdish provinces, provides an answer to this question. We see that in the last two decades,
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Zeki Sarigil and Omer Fazlioglu the centre-left and Turkish nationalist parties have received limited support in the region. The figure also shows that in the 1990s, conservative, centre-right and pro-Kurdish parties were the most popular political parties among Kurds. Strikingly, however, beginning in the 2000s, the centre-right parties have almost vanished from the region. Instead, the conservative AKP, which was established in August 2001, has emerged as the main competitor against ethnic parties in the southeast; it was the most popular party during the July 2007 general elections. 29 One can argue that the rise of the AKP in the region seems to have forced the secular, pro-Kurdish parties to adopt a new political strategy: a more positive approach toward Islam and the deployment of Islamic ideas and references in Kurdish ethno-politics. Thus, the BDP's increasing pro-Islamic discourse and actions can be interpreted as a challenge to the AKP's monopoly over religion in the region.
Conservative government's response
The ruling conservative AKP regards Islam as 'cement' between Kurds and Turks. They believe that emphasizing common Islamic ties and the notion of the Islamic brotherhood will constrain Kurdish ethno-nationalism and separatism (see also Yavuz and Ozcan 2006: 103, 112 The underlying assumption in such statements is that a devout Muslim individual would not get involved in ethno-nationalism or terrorism. A corollary to that assumption is that the promotion of Islam in society should restrain ethno-nationalist orientations or tendencies.
Probably due to such a perception, the AKP leadership reacted strongly to the BDP's more lenient approach towards religion and increasing usage of Islam in Kurdish ethno-politics. Erdogan asserted that the pro-Kurdish party was exploiting religion to gain votes. To degrade the secular Kurdish movement in the eyes of conservative Kurds, Erdogan claimed that Abdullah Ocalan, imprisoned leader of the PKK, saw himself as God. 32 Erdogan is particularly disturbed by the Civilian Friday Prayers, condemning them on several occasions: 'They refuse to pray behind the imams appointed by the state. But they are not really religious. We know that they see Apo [Abdullah Ocalan] as a prophet. Thus, they are trying to deceive you'. 33 On another occasion, he maintained his criticisms by stating: Now, they organize alternative Friday Prayers. But they do not really respect our sacred values. For instance, we see females among those who participate in their Friday Prayers. They also consider Apo as a Prophet. These also show that they do not have anything to do with Islam. Actually they still follow Marxist-Leninist understandings. 34 He also argued that organizing alternative Friday prayers constitutes a threat to the unity and integrity of religion and the religious community, having a divisive and disruptive impact (nifak, fitne) on Islam. 35 Erdogan believes that the secular PKK and BDP have nothing to do with Islam; he has claimed that they actually believe in Zoroastrianism (also known as Mazdaism). 36 Erdogan continued his assaults on the BDP's usage of Islam in politics even after the June 2011 elections. For instance, he reacted harshly to the BDP's headscarf initiative, stating:
Last week, a group in parliament [the BDP] proposed a bill related to headscarves. However, they do not have such a problem. How can those who believe in Zoroastrianism have such a problem or need? Actually, they are just using headscarves for political reasons. 38 In a similar fashion, Idris Naim Sahin, minister for internal affairs, claimed during his address to parliament that the separatist PKK has been forcing its members to consume pork. 39 He further claimed that Kurdish ethno-nationalists consider Abdullah Ocalan as a prophet and try to promote Zoroastrianism among the Kurds. 40 As the previous statements suggest, the conservative AKP employs religious discourse and ideas to discredit Kurdish ethno-nationalism. However, such efforts seem to be paradoxical because as the AKP utilizes Islamic ideas to delegitimize Kurdish ethno-nationalism, it sides with Turkish nationalism. We believe that such an ambivalent attitude deserves a separate research.
A puzzling question remains: If the AKP positioned itself against Kurdish ethno-nationalism and adopted a statist and Turkish nationalist discourse, why is the party still so popular among Kurds? As Figure 1 confirms, despite declining popularity, the AKP is still the second most popular party in the southeast. Some scholars argue that the conservative and anti-systemic identity of the AKP is appealing for religious Kurds (e.g. see Yavuz and Ozcan 2006) . The findings of our research, however, suggest that the situation is more complicated. As shown in Table 1 , the AKP is more popular among Kurds subscribing to the Hanefi school. In other words, the more religious Shafi Kurds are less likely to vote for the AKP. 41 Why? Historically, Hanefi Kurds have been closer to urban centers and state authority, while Shafi Kurds have been rural and peripheral. Hanefi Kurds have thus been integrated into the political system more than Shafi Kurds and are thus more likely to support the AKP; Shafi Kurds are more likely to vote for a pro-Kurdish party.
Diyanet's response
Diyanet, which is Turkey's highest religious public body and deals with religious issues and services and controls religious institutions, 42 also struggles to respond to religious demands by Kurdish ethno-nationalists. For instance, 43 In addition to criticizing Civilian Friday Prayers, Diyanet attempted to formulate some countermeasures. Encouraged by the AKP government, it initiated a project targeting meles in the southeast in December 2011. The project offered about 1,000 meles six months of official religious training and education, after which they would be appointed as official imams and sent back to the mosques in the region. 44 As this project began after the initiation of the Civilian Friday Prayers, it is believed that it was politically motivated. By employing meles in the public sector, the conservative government wants to prevent cooperation between meles and ethno-nationalists. 45 Indeed, many meles are skeptical of Diyanet's intentions. For example, Mele Zahit Çiftkuran from DIAYDER feels that the project is designed by the Chief of General Staff and motivated by security concerns. Çiftkuran claims that state officials unfortunately believe that some meles are involved in terrorism. By identifying unofficial imams and employing them within Diyanet, the state and the government want to enhance their control and authority in the region. 46 
Conclusions and implications
In the last few decades, certain Islamic Kurds have paid increasing attention to the Kurdish problem. It is striking that their discourses on and attitudes toward the Kurdish issue look very similar to the conventional ethnonationalist position. Even more striking, the Kurdish ethno-nationalist movement, which is rooted in secularism and Marxism, has adopted a more lenient approach toward Islam. Put differently, apparently to achieve political and strategic gains against rising conservative actors in the region (i.e. the AKP and religious orders, in particular the pro-Turkish Gulen movement), a secular ethno-political movement is flying ethno-religious colors.
It is noteworthy that we see a common element in the political discourses of Islamist Kurds, secular Kurdish ethno-nationalists, and Turkish-Islamic circles: references to Islam and the Koran. These groups, however, differ in their motivations: Islamist Kurds and secular Kurdish ethno-nationalists utilize Islamic ideas to emphasize 'diversity', 'difference' and 'injustice', while pro-Turkish conservative circles and some Islamists refer to Islam to highlight 'unity', 'oneness' and 'sameness'. In the end, competing Turkish and Kurdish nationalists both instrumentalize religion to legitimize their political messages . . . nationalism and religion are often deeply intertwined; political actors may make claims both in the name of the nation and in the name of God. Nationalist politics can accommodate the claims of religion and nationalist rhetoric often deploys religious language, imagery, and symbolism; similarly, religion can accommodate the claims of the nation-state, and religious movements can deploy nationalist language.
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If so, rather than constraining ethno-nationalist orientation or generating mutual understanding and rapprochement between Turkish and Kurdish nationalisms, religion functions as an ideational asset or resource to be utilized by competing nationalists. This implies that the promotion of Islam as a common tie between Kurds and Turks would not necessarily curb or confine Kurdish ethno-nationalism. The case also has some theoretical implications for the elite analysis. In studies of ethno-nationalism, the elite perspective does not treat ethnic identity as something fixed or given but as instrumentally invented or constructed by political elites (or ethnic entrepreneurs) motivated by certain ideational and/or material interests. Thus, this approach draws attention to the role of elite interaction and the struggle for power in ethno-nationalist processes. Brass (1991: 8) , for instance, states:
. . . ethnicity and nationalism are not 'givens', but are social and political constructions. They are creations of elites, who draw upon, distort, and sometimes fabricate materials from the cultures of the groups they wish to represent in order to protect their wellbeing or existence or to gain political and economic advantage for their groups as well as for themselves.
Likewise, Lecours (2000) draws attention to the role of political elites and institutions in ethno-nationalism. Treating ethno-nationalism as a top-down, political process, he identifies three main stages in an ethno-nationalist movement: (1) creation, transformation and crystallization of ethnic identities; (2) interest definition; and (3) politicization and mobilization of ethnic identities. It is argued that as ethnic entrepreneurs, political elites play significant roles in all those stages. Elites are 'not only active in nationalist mobilization but also in the construction, transformation and politicization of ethnic identities, and in the definition of an ethnic group's interests' (Lecours 2000: 118; see also Haymes 1997 ). Thus, from the elite perspective, political elites construct, frame or manipulate ethnic symbols, myths or ideas to legitimize their ethnonationalist positions and to compete against elites from other camps.
The elite perspective faces some valid criticisms, especially by primordialists. It is argued that it ignores the cultural and historical roots of ethnic identity. McGarry (1995: 134), for instance, states:
[the elite perspective] assumes that ethnonational divisions are superficial, without deep roots. There is no doubt that elites play an important role in mobilizing nationalist movements of course, though these movements cannot be mobilized out of thin air and require some basis in society and history (a different language for example).
This study does not really take sides with modernist or primordialist approaches on ethnicity and nationalism. Nevertheless, by drawing attention to the role of political elites in ethnic mobilization, elite theory does contribute to our comprehension of ethno-nationalism. Kurdish There is, however, a limit to such efforts. Motivated by the desire to enhance their popular appeal and to counter state accusations that they are Marxist atheists or Zoroastrianists, Kurdish elites have incorporated Sunni Islamic understandings and ideas into their political discourse and actions. Such an initiative, however, is likely to alienate non-Sunni Kurds (e.g. Alevis), which is why Kurdish political elites occasionally state that they welcome all believers. 48 Such remarks imply that the heterogeneity of Kurdish society has a constraining impact on ethnic entrepreneurs' constructions of ethnic identity and ethnic mobilization.
In sum, elite constructions and deconstructions of ethnicity or ethnic identity matter in ethno-nationalism, but such interpretations do not take place in a vacuum. Diachronic and synchronic factors and dynamics (i.e. historical, social, political and economic factors and developments) condition ethnic entrepreneurs' discourses and strategies. This view suggests that a better comprehension of the evolution of the Kurdish issue requires us to pay attention not only to elite preferences and actions but also to the structural constraints under which ethnic agents or entrepreneurs operate. 2 We conducted 39 interviews with politicians, local administrators, intellectuals, activists and representatives of civil-society organizations from pro-Islamic and secular camps in Ankara (Turkey's capital) and Diyarbakir (the largest city in the southeast). We asked questions about participants' opinions on the nature and source of the problem, possible solutions, the government's Kurdish initiative, the role of religion, the results of the June 2011 general elections and the resumed armed conflict between security forces and the PKK. Please see the appendix for the list of interviewees.
3 In conjunction with the respected public opinion research company A&G based in Istanbul, we conducted a public opinion survey in late November 2011 with a nationwide, representative sample of 6,500 individuals from 48 provinces. The survey, which was part of a separate research project, aimed at identifying Kurdish ethno-political demands and explaining causal factors and dynamics behind Kurdish ethno-nationalism in Turkey. 9 As a Kurdish ethno-nationalist party, the BDP was established in 2008 as a successor to the pro-Kurdish Democratic Society Party (Demokratik Toplum Partisi, DTP), which was accused of acting against the indivisible unity of the state's people and its territory and of involvement in separatism and was thus banned by the Constitutional Court. In the last general elections (June 2011), the BDP supported independent candidates. Currently, it is represented with 36 deputies in parliament, the highest parliamentary representation achieved by a Kurdish party in the history of Turkey's Kurdish movement.
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